elite. Simultaneously, images can also consign to a layer of ideas -ancient cosmological and ethical models, sometimes originated in pre-biblical mythology, which are distributed through a different kind of literature, the non-canonical texts 2 . This capacity to encompass multiple meanings applies particularly to the images associated with the Old Testament accounts in the Byzantine and Eastern Orthodox art. In the present study, in order to illustrate the idea of this polysemy the focus will be put on the image of evil in the story of Adam and Eve and their children.
In Christian milieu the primary personification of evil is a single personality, known by different names in different traditions. Whether he is called the Devil, Lucifer, Sammael or Satanael, he is the obstructor of the kingdom of God, the one who tempts humans together with his demons in order to turn them away from God 3 . The biblical text of the Genesis does not refer at all to Satan's figure, nor does it speak of any personified evil interference in the life of the protoplasts. Satan is mentioned numerous times in different context in the New Testament 4 and following some of these patterns the Church Fathers allude to him often in their works 5 . Yet, in Byzantium, this "learned" notion of Devil never became a systematic teaching, rather consisted of different observations scattered here and there in exegetic, polemic, homiletic or hagiographical writings 6 . At the same time, there exists 2 In literature on the topic, the texts with quasi and non-canonical elements are discussed using different terms -"apocrypha", "pseudoepigrapha", "pseudo-canonical", "parabiblical" or "paratextual" literature, and it seems the terminology is still under clarification, see for example A. Miltenova, Parabiblical (paratextual) 60-годишнината на проф. д.фил.н. Христо Трендафилов, ed. V. Panayotov, Шумен 2013, p. 128-150 with a brief survey of the development of the terminology in the field. 3 On the terminology for the evil one in the early Christian writings see F. Gokey, The terminology for the Devil and Evil Spirits in the Apostolic Fathers, Washington 1961. 4 See for example Luke 10:18, 22:3, 22:31; Mathew 4:10; Marc 4:15; Acts 26:18; 2 Corinthians 11:14, etc. 5 It could be said that the foundation of Christian demonology was laid by who assembled and elaborated a range of previously existing demonological beliefs. The idea of the Devil as a personal being and a fallen angel was further developed in the early Christian Doctrine, problèmes moraux, représentations. Nouvelle édition, Aix-en-Provence 1979, p. 195-212 http://books.openedition.org/pup/2636. 6 It is generally accepted among scholars that the notion of Satan in Eastern Orthodox Christianity lacks a systematic theological attention, i.e. there is no fixed teaching or description of the Devil. On this topic, besides the literature quoted in the previous notes, see two short essays, observing mainly the presence of demons in hagiographic literature, but also some aspects of Satan's image in Byzantium:
another, more influential source of information about Satan and this is the great number of apocryphal accounts that retell the Biblical narration of Creation, the life of Adam, Eve and their children, incorporating stories about the origin of Satan, about his role in the creation of the world and in the life of the protoplasts 7 . In this extensive literary field two main aspects of the Devil can be differentiated -the Devil as a demiurge and the Devil as a tempter. The first one exists in the Christian cosmological concepts of the origin and structure of the world. There, Satan is the most senior among the angels, he was created by God as good, but, because of his free choice to abandon the good, he fell, losing his dignity. While in the moderate Christian dualism Satan was given the role of the creator of the terrestrial world, in radical dualist teachings he was even regarded as a creator of Paradise
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. Elements and motifs of this cosmic dualism are interrelated to the pseudo-canonical texts, especially those which circulated in the Slavonic milieu as was, for instance the Tale about the combat between Satan and Archangel Michael, even though this example will not be discussed further here, since it has been thoroughly studied with its textual and visual sources 9 . Satan the tempter, however, will be at the center of our interest. According to a widespread understanding about the Devil, he used the snake to make Adam and Eve transgress God's will. In the Christian exegesis an equation of Satan with the serpent or the dragon exists as well; such motif occurred in the text of the Evil, Efo 5, 1992, p. 61-80 . One of the rare writings concerning demonology in Byzantium, the dialogues On the Operation of daemons, has been considered as a work of Michael Psellos (1018-1078 or later), but this authorship has been questioned and the date of the dialogues shifted to the end 13 th century, see P. Gautier, Le De daemonibus du Pseudo-Psellos, REB 38, 1980, p. 105-194. 7 Some of these writings will be referred to further in this text with the related literature; in addition, for the Slavonic apocryphal variants of the stories paralleling the first chapters of Genesis, see А. ЯЦИМИРСКИЙ, Библиографический обзор апокрифов в южнославянской и русской письменно-сти (Списки памятников), fasc. Bernabò, op. cit., . Both Weitzmann's and Bernabò's opinions were questioned by John Lowden, who is more inclined to search for influences from contemporary to the Octateuchs discussions echoed in Constantinopolitan chronicles, which described the serpent as having feet (Chronicle of Zonaras), or specifically mentioned it not to have had feet (Chronicle of Kedrenos), see J. Lowden, op. cit., . All these debates appeared in the context of the polemic on the common model for the illustrated Octateuchs and though the problem of the possible literary source for the camel-like quadruped image of the serpent was of importance for this polemic, it remained somehow peripheral for the researchers and still needs more attention.
Aside from this interesting example, Orthodox art does not display explicitly the role of the Devil in the temptation episode 22 . We should note that in general Satan's image in Byzantine and Orthodox art has a variety of disguises, but some of its features remained unchanged for a long period. Two main types of Devil images are distinguished by the researchers. The first is the so-called 'eidolon' (gr. εἴδωλον 'double, apparition, phantom, ghost'), which is a winged naked figure in a gray or darker color with hair sticking up, while the second is again an anthropomorphic figure, often . Although some of them end with the story of Cain and Abel, in no case was the figure of the Devil represented behind Cain. As we see, the earliest images are Russian, and they are numerous.
Here I will give only some preliminary notes on the possible reasons for the occurrence of this motif precisely on Russian soil. The phrase: 'and Satan entered into Cain and incited him to kill Abel' ('и сотона влезе в каина и пострекаше убити авеля… и рече сатана: вземеши камень, удари Авеля и уби его') is actually a prevalent element that is transmitted with minor variations in different texts, which were popular in 16 XV-XVI, Suceava 2013, p. 148, 163, fig. 73, 74, 190-195, 302 . This great intensity in the literary field shows that the motif of Satan's influence on Cain in the episode of the murder of Abel has almost turned into a topic. Hence, its emergence in Russian milieu, and more specifically in the icon from the Annunciation Cathedral of the Moscow Kremlin (Moscow, 1547-1551) as earliest case in point, becomes more explicable.
In the 52 . On the other hand, all these visual examples illustrate the idea that indeed the text determines the appearance of images in Christianity: the subjects on the icons, frescoes and in the illustrated books are stories from written sources. Furthermore, sometimes images help understand certain processes in literature; they can reveal how texts were interpreted by learned men and, correspondingly, the perception and understanding of these texts by icon-painters and illiterate believers. For this reason, for medievalists, texts and images were long ago proved equally valuable. 
